scious of acting in accordance with God's intentions for him and of the unity between cultic activity and the interior life. In this respect, Malachi helps prepare theological conceptions that will be further developed in Judaism during the centuries immediately preceding the Christian era, wherein the priest assumes the role of a personification of the Torah and one involved in a higher spiritual dimension. [Adapted from published abstract-C. T.B.] BiBliCal tHeoloGy 535.
[Genesis] williaM d. BarriCk, "Divine Persons in Genesis: Theological Implications," DBSJ 22 (2017) 3-20.
This study of the Trinity in the Book of Genesis has generated the following findings: (1) A suggestion that there might be a plurality of persons in the Godhead appears almost immediately in the Genesis text with Gen 1:1's reference to God and 1:2's mention of "the Spirit of God." (2) The plurality in question is more strongly suggested in three Genesis passages in which first person plural pronouns occur (1:26; 3:22; 11:7); (3) When 6:3 depicts one person of the Godhead speaking about another such person, the evidence continues to grow. (4) Next, Gen 19:24 describes two Yhwhs working together from two different locations in the judgment of Sodom and Gomorrah. This passage reinforces the case for a plurality of divine persons in Genesis still further. (5) Lastly, the theophanies of chaps. 16, 18-19, 21, 22, 31, 32, and 48 , which include mention of the "angel/messenger of Yhwh" provide overwhelming testimony regarding three potential candidates for divine persons in Genesis, i.e., (1) God/Yhwh #1; (2) the Angel/Yhwh #2; and (3) the Spirit of God #3. No one should interpret the above evidence as a clear affirmation of the Trinity such as we find in the NT. However, Genesis does provide significant indications concerning a plurality of persons in the Godhead who work on earth and together with humans in the pre-patriarchal and patriarchal periods. B.'s article begins with an examination of the worldview and historical perspective of Psalm 93. This psalm encapsulates a view of history in which Yhwh is at the center and that can be summed up in the affirmation "Yhwh reigns." B.'s discussion of Psalm 93 is then connected by him with current holistic readings of the Psalms that see them, when taken as a whole, as articulating a robust theology of the kingdom of God. Against this background, B. goes on to address the question of whether the OT presents a unique view of history and ends up affirming that this is indeed the case, while also noting that the view in question developed over time. B. further argues that scholars who confess the words of Psalm 93 in their religious practice should also embrace its view of history in their scholarly work, and explores the implications of this argument for historical criticism and the controverted question of the historicity of Moses. In conclusion, B. acknowledges that major work remains to be done regarding the OT in relation to the question of God.
[Adapted from published abstract-C. T.B.] 537. José raMón Busto saiz, s.J., "Los immigrantes en el A.T.," EstEcl 92 (2017) 249-59. B.'s article presents the OT vision with regard to emigrants. The OT first of all attests to Israel's consciousness that its own ancestors were emigrants who had had that status both in Egypt and in the land of Canaan. Regarding those living in Israel as emigrants or refugees in Israel, the OT emphasizes that they are not to be oppressed. Orphans and widows are to be provided for on a regular basis. The twofold rationale underlying these requirements is that the Israelites had themselves undergone a similar situation in Egypt and that Yhwh is the protector and avenger of emigrants. Moreover, the OT shows openness to the integration of emigrants into the congregation of Israel in cases where they are ready to freely embrace Israel's faith. [Adapted from published abstract-C.T. C. argues that during the postexilic period, which was characterized by a concern for self-preservation and restoration, the term ṣdqh designates a "force for group cohesion" and/or a "comprehensive and systematic power through which social experiences are given order and value." He further holds that in the above period, the term refers above all to an individual attitude, i.e., "the attitudinal disposition one must have to maintain the dominant and normative order of the group." Against this background, C. accordingly defines the postexilic Torah as constructive law and as the codified symbol of ṣdqh. The qualities of the latter concept, codified as they were within the Torah, reflected a utopian hope of restoration, all of this constituting a fundamental response to deep-rooted anxieties over socio-political irrelevance or annihilation. . . . Due to the postexilic situation with its perceived necessity of self-preservation, the law was seen as a framework for Israel's stabilization, a stabilization that entailed isolation and perhaps prejudices toward "outsiders," regarded as embodying threats to Israel's stability. In sum, then, C. defines the relationship between Torah and ṣdqh as follows: the law specifies the parameters of the normative order within which the group's ethics are to be practiced, while ṣdqh denotes a behavioral quality involving symmetry in one's relationships with others. In recent years, the Lutheran systematician N. Slenczka has given rise to much controversy among German theologians with his questioning of the canonical status of the OT in the Christian Church. Inevitably, the controversy has featured numerous references to Marcion and Marcionism. In the first, historical portion of his essay, D. seeks to differentiate between the (historical) Marcion and the tradition named after him as represented by, e.g., F. Schleiermacher and A. von Harnack. The former did not-as the later Marcionites would do-make an exclusive choice between the two parts of the Church's Bible of his time since at that point (ca. 150 a.d.) the Church had only a one-part Bible, the Scriptures of the "OT." Rather, Marcion sought to replace this one-part Bible with another one, i.e., the collection of writings that had grown up around the person of Jesus Christ. In response to this initiative by Marcion, the wider Church opted for a two-part Bible that included both an OT and a NT. In the second, more systematic part of his essay, D. offers reflections on the presuppositions, implications, legitimacy, and enduring significance of the early Church's decision regarding its Scripture. He concludes (p. 202): "Only the Bible comprising the Old and New Testament preserves Christianity from the danger of losing its identity by denial of its own roots, which every form of Marcionism entails, as well as from the absolutizing of what is allegedly unique to itself, as was the case with Marcion."-C.T.B. 540. williaM Ford, "The Challenge of the Canaanites," TynBul 68 (2017) 161-84.
The negative biblical portrayal of the Canaanites appears to contrast sharply with the wider portrayal of Yhwh's relationship with humanity in general and Israel in particular in a way that raises challenges for reading the parts of the Bible in question as Scripture. F.'s article considers the biblical portrayal of the Canaanites by classifying the key biblical references to them under two headings: Canaanites as a group, and individual Canaanites. Four potential images of the Canaanites in the Bible are then evaluated as possible summaries of the Bible's presentation of the Canaanites: as sinners, as a danger, a warning, and a challenge, with F. arguing that the last of these categories is the most appropriate one. The Canaanites' proximity to Israel, both geographically and morally, raises both a negative and a positive challenge: Israelites can become Canaanites, and vice versa, depending on the response to Yhwh that is taken. This essay begins by quickly reviewing some of the recent movements and concerns that have led to the reemergence of theological interpretation of Scripture. In this light, the essay proceeds to discuss three issues facing such theological interpretation of Scripture as it moves forward into the future. The first issue concerns debates around the self-definition of theological interpretation. The second concerns the relationship between theological interpretation and the practices of historical criticism. After much hostility and mutual recrimination on the part of adherents of both approaches, the time is now right to reflect on this relationship in less fevered tones. Recent evangelical scholarship on messianic prophecy has emphasized its historical character but downplayed the supernatural element involved. For their part, the canonical Scriptures present a robust messianism focused on Jesus of Nazareth, using the unique biblical dynamic of prediction and fulfillment. Evangelical scholars of past eras rightly recognized the clear statements of Scripture and concentrated on the wonder of supernatural revelation. With this article, F. invites contemporary readers to take another look at the construct of prediction and fulfillment in their study of messianic prophecy. G. focuses on four themes in the Megilloth that contribute to his thesis that the Megilloth offer an excellent resource for horizontal theology: female, narrative, wisdom, and suffering. Horizontal theology as described by several theologians, including Johann Baptist Metz, focuses on lived experience and praxis in contrast to vertical theology with its focus on theory and transcendence. G. notes that the Megilloth have a broadly chiastic structure with the narrative books Ruth and Esther as an outer frame and the poetry of Song of Song and Lamentations as an inner frame around the central Book of Ecclesiastes. The narratives of Ruth and Esther accord with horizontal theology and its interest in narrative and memory. The stories allow readers to connect to their own experiences, and both feature female experience. Songs and Lamentations also have a deeply incarnational quality rooted in vastly different kinds of experiences, and both include female voices. Ecclesiastes offers wisdom motifs and seeks a balance between transcendence and humanity. The five books of the Megilloth provide more fertile ground for horizontal theology than does Exodus, which has hitherto received more attention from this perspective.-D.A.B.
544. Carlos Granados, "Institución y carisma en el Antiguo Testamento," RET 77 (2017) 11-22.
In the OT, there is a tension between "institution/cult" and "charisma/prophecy." In his discussion of this tension, G. seeks to show that it is a creative one, not a contradiction, but an opening to a larger truth. Thus, he notes that true prophecy confirms, through the life and words of the prophet, the truth of doctrine. The framework within which the abovementioned tension between "cult" and "prophecy" has to be understood is the covenant. In the OT, the covenant is the "theological place (locus) of the truth (fidelity) of God towards his people and of the people towards God." It is within this context that it becomes possible to integrate the charismatic newness of prophecy and the stable permanence of the institution. This, in turn, leads to the realization that the covenant is not a rigid system of rules, but rather a context in which all aspects of the God-human relationship can flourish. In that context, the charism of prophecy constantly functions to call people to a return to the covenant and to the life that this offers. G.'s essay focuses on various aspects of the biblical paradigm of wisdom. Being wise implies that the possessor of wisdom is able, to a greater or lesser degree, to so handle the contingencies of life as to promote the welfare not only of himself but also that of others. The capacity for attaining wisdom does not appear to be related to personal attributes. Rather, it involves an ongoing appropriation of the biblical worldview via one's everyday behavior. By way of illustration, G. Since 2013, when the systematic theologian Notger Slenczka made his provocative remarks assigning a secondary significance to the OT in Christian theology, the discussion of the two parts of the Christian biblical canon has not been limited only to professional theologians. In her article, G. tries to provide a response to the arguments advanced by Slenczka from five different perspectives: the relevance of Jewish-Christian dialogue, the "otherness" of the OT, the relevance of historical-critical exegesis, the meaning of the OT within the two-part Christian biblical canon, and the significance of Jewish exegesis. G. In her essay, G. examines the extent to which purity and impurity as primary ritual concepts in the Hebrew Bible also have a moral and ethical dimension in exilic and postexilic texts of the Books of Leviticus, Ezekiel, and Lamentations. She consciously raises this question in connection with the issue of boundary markers and the boundaries associated with these in postexilic Israel. On the basis of her investigation, G. concludes that the purity/impurity concept, as well as that of holiness, rooted as they are in the ritual/cultic sphere, do not exclude an ethical/moral dimension. This is especially the case for what concerns the concept of priestly holiness in the Book of Leviticus, where holiness is conceived as a comprehensive system that takes the form of twrh ("instruction") that regulates both ritual and ethical purity, each with its own specific criteria. The Books of Ezekiel and Lamentations, which employ the twrh form either rarely (Ezekiel) or not at all (Lamentations), define the distinction between purity and impurity in a nonsystematic way, treating it rather situationally and contextually. In the Book of Ezekiel, impurity may refer to the state of shame due to the destruction of Jerusalem or to a social offense. In Ezekiel 36, moral impurity is compared to ritual impurity, while in Lam 1:8-10 and 4:14-15, ritual impurity even becomes a metaphor for moral impurity. G. thus seeks to show that in the above books primarily ritual concepts tend to be extended so as to encompass the sphere of morality and ethics as well, a sphere which, for its part, has its own distinctive terminology. On the other hand, the term ṣdqh is not used in the texts treated by G., even when these speak of ethical/moral issues. In these materials, the term twrh designates a specific form, i.e. The purpose of J.'s article is, first of all, to provide a short overview of the extended socio-religious process involving the personalization of evil into a Satan figure alongside God. Thereafter, he focuses on one biblical example that stands at the beginning of this process, i.e., 1 Chronicles 21. J.'s analysis of this passage serves as one example of the interplay between socio-religious developments in the Second Temple period and biblical textual formulations that generated reinterpretations of earlier traditions. In a final section, J. reflects on how our awareness of this relationship between socio-religious developments and reinterpretation affects the way in which Christian theology participates in today's socio-theological diagnostic discourse. [Adapted from published abstract-C.T.B.]
dolores kaMrada, "Ideas of the Holy: Ṣedaqa and Torah within a Cultic/Religious
System," Ṣedaqa and Torah, 122-31 [see #697].
In summary, one may conclude that the notion of ṣdqh in the Hebrew Bible seems to have evolved from a cultic system that reflects a binary logic and can be understood as the manifestation of the divine cosmic order. Apart from their semantic differences, the ṣdqh and twrh concepts belonged to the same positively connoted category within this cultic system. Although a semantic development of both concepts can be perceived, the interrelated system itself of which they were a part did not alter over time. Interestingly, even related motifs such as the right hand of God, Jerusalem, kingship, and solar symbolism remained attached to the ṣdqh concept in the postexilic era and still later periods. The only material change that may be discerned in the texts studied is that direct mythological features surrounding the concepts in question become more muted. Overall, however, the concepts and motifs treated by K. kept functioning as powerful symbols within a system of notions that remained virtually unaltered. This essay consists of four parts. The first briefly sketches some of the problems posed for a Christian understanding and use of the OT by contemporary ecclesial and academic culture. The second part considers some of the extensive conceptual resources that have become available in recent years through a revolution in hermeneutics and that make it possible to rethink the nature and purpose of the study of the OT in terms of a "theological interpretation," which, for its part, is still informed by the insights of modern historical-critical scholarship even as it is also simultaneously more engaged with the concerns of contemporary faith. M.'s third part then reviews various models for theological interpretation of the OT, with particular attention to the work of Walter Brueggemann and the Scripture and Hermeneutics Seminar led by Craig Bartholomew. The essay's fourth and final part features a brief discussion of the story of Cain and Abel in Genesis 4 as an example of an OT text that can validly be read in more than one way. [Adapted from published abstract-C.T.B.] 552. FranCesCo Morosi, "YHWH geloso del suo popolo. L'espressione < ēl qannā < /qannô (Dio geloso) nel contesto dell' alleanza," VH 28 (2017) 31-55.
The expression of M.'s title appears a total of seven times in the HB: Exod 20:5; 34:14; Deut 4:24; 5:9; 6:15; Josh 24:19; Nah 1:2. Most of the uses appear in a context speaking of the covenant between Yhwh and Israel, into which they introduce a rather surprising reference to Yhwh's "jealousy" in the relationship between himself and Israel. In his essay, M. seeks to ascertain the sense of the above expression in the various HB contexts where it occurs, with a view to better understanding jealousy as a theological category. From his study, it emerges that the Yhwh-Israel covenant is characterized both by Yhwh's wrath and his mercy in the unfolding of their relationship. [Adapted from published abstract-C.T.B.] 553. david M. neuHaus s.J., "How Promised Is the Promised Land?" BibBh 43 (2017) 1-9.
The (promised) land is a recurrent theme over the whole course of the "salvation history" recorded in the Bible, in both its OT and NT parts. N. here briefly traces the working out of the theme over five stages, beginning with the Primeval History (Genesis 1-11) and concluding with the "end of the days" in the Book of Revelation. On this basis, N. proposes six theses regarding the "land question" in the Bible and in the current Israeli-Palestinian conflict from a Christian perspective.-C.T.B. In his contribution to the debate concerning "magic" in OT scholarship, S. first surveys older evaluations of OT magic and then proceeds to sketch his ritual-symbolic understanding of magic, which he has presented in many publications. This understanding is based on the premises that magic is to be regarded in the first place as a performative and symbolic-expressive behavior, which, moreover, constitutes an integral component of the religious symbol-system that is mediated through ritual specialists and fulfills a variety of socio-religious functions. On the basis of three exemplary biblical texts, i.e., 1 Kgs 17:17-27 (Elijah's healing of the boy in Sarepta); 2 Kgs 20:1-7 (Isaiah's healing of King Hezekiah); and the polemic against harmful magic in Ezek 13:17-21, S. highlights aspects of a biblical discourse that distinguishes between legitimate and illegitimate ritual specialists. Against this background, it is possible to understand OT miracle stories as transformations of rituals of healing, which bring to expression the hope for healing by Yhwh mediated through legitimate ritual actants. In this essay, S. surveys the OT's various "creation theologies," as featured in the cultic psalms (e.g., Psalm 24); Isaiah 40-55; Gen 1:1-2:3; Psalm 104; and the divine speeches in Job 38-41. He concludes (p. 274, adapted): With the last of these texts, the lineup of creation theologies has been shown and these set the foundational beliefs for the other positions within the Hebrew Bible. In Deutero-Isaiah and Genesis 1, the subject of creation subserves, not the least, the goal of understanding God's actions in nature, culture, and history. The aim in these passages is to show that this God is the same God that turned his sovereign creative power to the world as a whole. On the other hand, the divine speeches in Job allow the creator to step back behind the creation and thus mark the limit of knowledge, taking a serious critical view of the whole range of OT traditions. Even these divine speeches do not allow for there to be any question as to whether God's creation is "good," and the whole even "very good," as stated in Genesis 1. The task set for humanity is thus now to enter into the very good creation and to take their place therein without ultimate certainty about the nature or intentions of the God of this creation.-C.T.B. S. notes that the Megilloth have been overlooked in works dedicated to biblical theology because the books do not have much to say about God or salvation history. For her part, she draws attention to Jewish ways of doing biblical theology in which the Megilloth might function as potentially fruitful material for (Jewish) theology. Jewish tradition has been comfortable with diverse voices in Scripture unlike Christian scholars' desire to find a "center" for OT theology, so the diversity within Megilloth need not be a problem. Also, Christians tend to be focused on the character of God, whereas Jewish interpretation shows more interest in human agency. Jewish theologians have paid more attention to Megilloth also in part because of the liturgical use of the books. S. then suggests some themes within Megilloth for theological reflection. The most prominent is the tension between divine agency and human initiative. Human agency is relatively limited in Ecclesiastes and Lamentations, but expansive in Ruth and Esther. The love language in Song of Songs and its extensive metaphors of the natural world suggest humanity's oneness with the created order. The Megilloth can allow biblical theology to move beyond God-talk and into human agency without discarding the powerful but often hidden creator.-D.A.B.
antony tHarekadavil, "The Development of Monotheism in Israelite Religion and
Faith," MTR 12 (2107) 106-43.
The advocates of "Yahweh alone" or the "Deuteronomists" were a theological movement that emerged ca. 760 B.C. and lasted till ca. 540 B.C. Since the time of Hosea, the "father" of the Deuteronomists, the ancient polytheist-monolatrous religion of Israel was undergoing a constant development in the direct of exclusive monotheism; that development achieved a significant breakthrough in the exile as the result of the efforts and vision of the Yhwh-alone party and in response to the multi-religion Babylonian situation. Hosea, Zephaniah, Jeremiah, Hezekiah, Josiah, Ezekiel, and the Deuteronomistic theologians shaped Israel's religion in such a way that in the exile Second Isaiah (probably a group of authors representing the above-mentioned theological movement) was able to articulate an exclusive monotheism, in what was the culminating moment in the history of the movement. Since monotheism dominates the whole Law-Prophets complex in its present form, a word concerning the formation-history of the books making up the complex is in order here. Preexilic Deuteronomists formulated the Deuteronomic Code of Deuteronomy 12-26 that provided a point of orientation for later Israelite theologians. Basing themselves on this Code as read by them in light of recent events, the exilic Deuteronomists wrote a history of Israel that began with the entry into the Promised Land and continued down to the exile from the land (Joshua-2 Kings, the Deuteronomistic History). In this history, monotheism is the principle in light of which persons and events of the history are evaluated in a way that makes no effort to conceal the mistakes and sins of the figures featured in the narrative. The Deuteronomists in question were also responsible for providing the existing Deuteronomic Code with an introduction (Deuteronomy 1-11), itself consisting of two parts, i.e., 1:1-4:43 and 4:44-11:32, which gave the Code the form of an ancient vassal treaty. Deuteronomistic theologians likewise prefaced the Deuteronomistic Book of Deuteronomy with the collection of epic traditions recorded in the Tetrateuch (GenesisNumbers). By means of the epic traditions of the ancestors as compiled in the Tetrateuch, the Deuteronomists were seeking to convey their monotheistic message, even as they left intact narratives in which the ancestors are shown as not fully in conformity with that message. In this way, the Pentateuch in its initial form emerged. The theologians of the Chronicler's time who organized Israel's postexilic liturgy also played a significant role in the postexilic editing of this earlier Pentateuch. This postexilic version of the Pentateuch, in its turn, became the guideline for the religious life of the postexilic community as this is reflected in Ezra-Nehemiah (see esp. Nehemiah 8). The present form of the Pentateuch is the result of several postexilic editings that, e.g., introduced liturgical elements and wisdom traditions into the complex with the result that the extant Pentateuch is a mixture of narratives reflecting earlier religious conceptions, monotheistic theology, and liturgical materials. T.-K.'s essay focuses on the relationship between "justice" and "faith" in ancient (Hellenistic) Jewish literature and in the NT. While the Hebrew term ṣdqh, as used of humans, can denote one's relationship both to God and to other humans, Hellenistic Judaism and the NT differentiate between εὐσεβεία ("piety") that is directed to God and δικαιο συνή ("righteousness") that has the neighbor as its object. In addition, they regard both piety and righteousness as "virtues," in the sense of philosophical concepts, with the former being viewed as more important than the latter. Piety is, at the same time, equated with Torah observance, which, as such, is a source of righteousness. In this view of things, Torah, understood as a collection of specific rules and translated into Greek as νόμος, is seen as comparable to other good social orders and standing in a reasonable and purposeful relationship to virtues, in that it guides people toward a virtuous life. These basic relationships among νόμος ("Torah"), εὐσεβεία ("piety"), and δικαιοσύνη ("righteousness") are also to be found in the NT, where "piety" and "righteousness" are achieved by obedience to the Torah, eventuating in an ideal way of life. According to Paul, faith makes redemption attainable, even as it enables one to keep the Torah. For him, faith does not suspend Torah observance, which remains the exemplary basis of ethical behavior. Thus, for both Christians and Hellenistic Jews Torah observance involves acculturation on the one hand and separation from the unethical behavior of those outside the faith on the other. [Adapted from published abstract-C. T.B.] 
